W ith both scriptural assertion and the experience of human beings that not only good but also evil is a reality, the great problem turns on the relationship of God to evil, of man to evil, and of God to man and man to God in a world where evil exists.
Maimonides helps to focus the difficulty by distinguishing three categories of evil. First, there is physical evil, that is, natu ral calamities; second, personal evil, that is, self-indulgence and bad habits; third, social evil, that is, the chaos that besets the deal ings of men with each other. This distinction helps to assign responsibility for evil. First, since natural calamities are beyond human control, God, " the Judge of heaven and earth," has the responsibility for the cosmic organization of the natural world.
Second, if we assume freedom of the will, personal evil seems the responsibility of the individual human being. Nevertheless, man might plead the extenuating circumstances of environment, social role, etc., which as it limits his freedom limits his responsi bility. Hence responsibility for this evil as well,.or at least in some part, may be assigned to God.
Third, again granting human freedom, social evil seems to demand mutual responsi bility : m e n have some though limited control over the chaos of social and political relationships which leads to the question of G o d ， s responsibility for history, the most general category for social and political relationships.
Prophetic religion presents man's relationship to God, especially in the dimension of social evil, as based on the condition of trust (emunah). Trust is, as it is fashionable to say, an existential en counter between man and God: it allows for a meeting with God itself. Yet it must be understood that m a n ， s meeting with God, whose creativity encompasses all spheres, is concrete, speak ing to the specific circumstance of the individual and his problems, that must be dealt witn by action. Acts of righteousness (tzedakah), justice and mercy testify to the encounter; the individual has become " like" God and becomes an agent of God's goodness in the concrete specifics of his life. For the neo-Platonic philosopher the road to perfection, the scala perfectionis, ends "when thou hast transcended thyself and all things in immeasurable and absolute purity of mind, thou shall ascend to the superessential rays of divine shadows, leaving all behind and freed from the ties of all." (Dionysius, Mystic Theology, Ch. I.) This mystical unification is grounded in the metaphysical assumption that the more general a class, i.e., the more logically inclusive, the more real and perfect it becomes.
G o d ， s "plenitude of being" logically includes lower existents.
His power emanates (Plotinus) or flows as a.fons vitae (Ibn Gabirol) or as a candle, shining its truth both for itself and for the darkness. 
